SANKHYA, YOGA AND VEDANTA

place;6 the names could only be applied in a strictly
logical Brahmavada to subordinate or inferior phases
of the Brahman-idea. The Gita proposes not only to
restore the original equality of these names and there-
fore of the conceptions they indicate, but to go a step
farther. The Brahman in its supreme and not in any
lower aspect has to be presented as the Purusha with
the lower Prakriti for its Maya, so to synthetise
thoroughly Vedanta and Sankhya, and as Ishwara, so to
synthetise thoroughly both with Yoga; but the Gita is
going to represent the Ishwara, the Purushottama, as
higher even than the still and immutable Brahman,
and the loss of ego in the impersonal comes in at
the beginning as only a great initial and necessary
step towards union with the Purushottama. For the
Purushottama is the supreme Brahman. It therefore
passes boldly beyond the Veda and the Upanishads as
they were taught by their best authorised exponents
and affirms a teaching of its own which it has deve-
loped from them, but which may not be capable of
being fitted in within the four corners of their mean-
ing as ordinarily interpreted by the Vedantins.7 In
fact without this free and synthetic dealing with the
letter of the Scripture a work of large synthesis in the

6 This is a little doubtful, but we may say at least that there
was a strong tendency in that direction of which Shankara's
philosophy was the last culmination.

7 In reality the idea of the Purushottama is already announced
in the Upanishads, though in a more scattered fashion than in the
Gita and, as in the Gita, the Supreme Brahman or Supreme
Purusha is constantly described as containing in himself the
opposition of the Brahman with qualities and without qualities,
nirguna gi^nl. He is not one of these things to the exclusion of
the other which seems to our intellect to be its contrary.
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